Research into the relation between religion and happiness offers inconclusive evidence. Religion seems to matter but it is not entirely clear how and why. Moreover much of the research to date is rooted in western experiences. This article analyzes primary data from Bangladesh to examine how religion figures in people's wellbeing and life chances. It identifies differences in reported happiness between the country's two largest religious populations: Muslims and Hindus. Our main argument is that the significance of religion is only really understood when considered alongside social, economic and political processes. The data and analysis make an important contribution to the limited knowledge we have of the relation between religion, political connectedness and happiness in non-western societies. It also highlights the need to incorporate more contextualizing analyses into our assessments of the relation between religion and happiness.
Introduction

Religion and Wellbeing
Academic interest in the connection between religion and happiness has grown significantly over recent years, and produced an impressive body of scholarship. Many studies demonstrate a positive association between religion and happiness. The significance of this association should not be underestimated. For example Witter et al. (1985) reviewed 28 wellbeing studies and found that the majority reported a positive association between religion and subjective wellbeing. Moreover they found that religion accounted for 2-6% of the variation in subjective wellbeing. Ellison et al. (1989) went one step further arguing that the effect of religion on subjective wellbeing is as strong if not stronger than income. This finds some support in Luttmer's claim that religion is positively correlated with measures of subjective wellbeing even when demographic variables such as income, age and marital status are taken into account (Luttmer 2005) .
In what ways then does religion make us happy? The evidence offered by the literature falls broadly into two categories, reflecting a distinction first introduced by Allport and Ross's (1967) pioneering work into religious orientation. According to Allport and Ross, people have intrinsic or extrinsic motivations in relation to religion. The latter sees religion as a means to achieve particular goals including non-religious ones while the former is autonomous and considers religion as an end in itself. Although this distinction is not without its critics (see Lavrič and Flere 2007) , it has left its mark on research into religion and happiness. On the one hand therefore it is argued that religion enhances wellbeing because it offers access to support structures or enables individuals to cope with stress (Lim and Putnam 2010) , or to adapt preferences or aspirations (Clark 2012) . On the other hand, religion enhances wellbeing because it offers a sense of meaning and purpose, and acts as a moral compass in this as well as the 'after-life' (Greeley and Hout 2006) . What is striking however is that we can find evidence of both intrinsic and extrinsic benefits of religion in all of the world's major religions including Islam (Sahraian et al. 2013) , Hinduism (Ganga and Kutty 2013) , Judaism (Levin 2014) , Buddhism (Elliot 2014) , and Christianity (Steiner et al. 2010) . Although the effects of religion on wellbeing are generally reported as being positive, there are important counter observations. First, religion may also be a factor in producing negative wellbeing values. Ellis (1962) for example reports that excessive religion can produce depression and mental disorders. More recently, Mookerjee and Beron's cross country analysis of the relation between religion and happiness concluded that contexts with high levels of religious fractionalisation produce relatively lower levels of happiness (Mookerjee and Beron 2005) . Second, much of the literature draws conclusions on the effects of religion from studies that focus entirely on individual level processes. As such the context is overlooked. Some recent work has warned of the dangers of this approach arguing that positive individual level effects disappear when contextualised with a country's overall level of religiosity (Eichhorn 2012) . Third, it is important to acknowledge the bias in the literature towards religious experiences and contexts in the West with relatively little attention being paid to non-western contexts where the parameters of any discussion about religion and wellbeing may be radically different (Joshanloo 2013 (Joshanloo , 2014 . Finally, most of the literature rests on an assumption about the direction of causality. Thus it is assumed that religion leads to happiness as opposed to happiness leading to religion.
Religion and Wellbeing in Bangladesh
Our research focuses on the relation between religion and wellbeing in Bangladesh, and as such contributes to the nascent scholarship focusing specifically on wellbeing in countries of the Global South (Diener et al. 2013; Shams 2016) . Bangladesh is a particularly appropriate location in which to examine wellbeing dynamics since it throws up a number of wellbeing puzzles which all reflect different aspects of the Easterlin paradox (Easterlin 1974) . Thus in the 1990s, Bangladesh reported higher levels of happiness than many other countries, including the UK, where people enjoy significantly larger per capita incomes and access to a wider range of basic services and good (Worcester 1998) . Since the 1990s, the country has made significant progress in reducing poverty and introducing socio-economic improvements (Devine and Wood 2017) , and can be described as a global international development success story. Despite this however, levels of reported happiness seem to be declining (Asadullah and Chaudhury 2012) . Improved living standards therefore seem to be having an impact upon the wellbeing expectations and demands of its citizens (Diener et al. 2013) .
The early years of state formation in Bangladesh were anchored in a very clear commitment to secularism, and indeed early writings on religion, most notably Islam, emphasised its syncretic and malleable qualities (Uddin 2006) . However since the early 1990s, a different expression of religion has emerged which has been described as neo-orthodox, militant, and extremist (Riaz 2004 (Devine and White 2013) . The unresolved nature of these questions is etched visibly in the relations between the dominant Muslims and followers of other religions in the country. Muslims in Bangladesh constitute around 87% of the population. While the remaining 13% belong to a number of different religions, Hinduism is by far the largest minority religion in the country.
In Bangladesh religion is directly translated as dharma, a term which derives from the Sanskrit dhr meaning to sustain, support or uphold (Mahony 1987) . However dharma means more than just 'religion', at least as understood in the West. Etymologically, dharma refers to the 'proper cosmo-moral ordering' of things (Inden 1985) . In this sense, everything that exists, animate or inanimate, has its dharma. Even religion has its own dharma. Second, the word dharma is used in everyday speech to ask about one's religion. So it is quite common in Bangladesh to ask: 'apnar dharma ki? ', i.e (Kotalova 1993) . Dharma therefore is as much about everyday practical choices and opportunities as it is about religious affiliation.
There is very little literature on the relation between religion and wellbeing in Bangladesh. The founding research projects which inform this paper, 1 found statistically 1 There are two founding funded research projects: (a) the Wellbeing in Developing Countries programme (2002) (2003) (2004) (2005) (2006) (2007) funded by the UK's Economic Social Research Council, and (b) the Religion and Development programme (2008) (2009) (2010) funded by the UK's Department for International Development. Anonymous has since carried out follow up interviews with key informants repeated at least once per year over the 2010-2016 period.
significant correlations between religion and happiness, especially among older respondents (Camfield et al. 2009 ). In more qualitative follow-up research, we identified a number of areas where the influence of religion on wellbeing comes to the fore including the structuring of community relations (Devine and White 2013) , responsibilities, obligations and expectations around marriage, gender and intergenerational relations (White 2012) , and the development of political culture and democracy (Basu et al. 2017) . Recently Asadullah and Chaudhury (2012) offer a very different argument. Analysing data from 2400 households across 12 districts in Bangladesh, the authors claim that neither religion nor gender had any significant impact on happiness. Instead they found that the influence of inter-personal relations and social trust on happiness was statistically significant. This opens up a new avenue into an equally under-researched area, i.e. trust. The only study on trust we could identify was Gupta et al's (2013) comparative analysis of the behaviour of Muslims and Hindus in Bangladesh and West Bengal in India. In the latter, Hindus constitute the majority group and Muslims the minority; whilst in the former, the opposite is true. In both sites, the authors found that identity based on status (i.e. being a member of the majority or minority group) rather than religion per se determined levels of trust and trustworthiness. We return to this finding in our Sect. 3 below.
Our research makes three important contributions. First, to the best of our knowledge, the findings presented here are the first to quantitatively look at the impact of religious identity on people's self-reported happiness in Bangladesh. Second, given that the analysis is anchored in Bangladesh our research offers an important contribution to a literature that is dominated by Western experiences and understandings of religion. Finally, the article contributes to the growing but still relatively thin literature on wellbeing and happiness in the Global South.
Data, Methods and Descriptive Statistics
Our analysis is rooted primarily in two main sources. First we examine quantitative data generated during the wellbeing in developing countries (WeD) programme carried out between 2002 and 2007. In particular, we focus on the programme's Resource and Needs Questionnaire (RANQ) which collected data on the demographic and socio-economic profile of 1500 households in six sites (250 households from each of the six different sites). The RANQ survey also collected information on religion and happiness levels of the household head which was reported on a scale of 1-3, with 1 = not too happy; 2 = fairly happy; and 3 = very happy. Second, this core data analysis is supplemented by qualitative data gathered over an extended period covering 2008 till 2016. During this period, one of the authors (Devine) led an international research team looking specifically at the role of religion in wellbeing in Bangladesh. This was supported by subsequent interviews with key informants carried out repeatedly over a 6-year period.
Introduction to the Sites
In order to locate our analysis, we start with a brief overview of the empirical context of our research. Bangladesh is a relatively small country which has been transformed over the years by improved physical and informational connections. This has resulted in the expansion of urban centres and allowed for greater connectivity between rural locations and the urban centres which are effectively the hubs of economic, administrative, business and political activity. In selecting research sites, we adopted a working hypothesis that proximity to urban centres impacted upon people's life chances and wellbeing aspirations. Thus those living in areas that are more remote from urban centres have less options than those living in areas that are closer to the urban centres. At the heart of this urban expansion is Dhaka, the country's capital city and one of the world's fastest growing cities. Thus in selecting sites, we first chose two Districts at different distances from Dhaka: Manikgang and Dinajpur, and within each District we then selected an urban site close to the municipal centre and two rural sites which again were at different distances from their respective urban centres. Table 1 offers a brief summary of the six sites.
Methods
In the RANQ data, global happiness is captured in the question "Taking all things together, how would you say things are these days? Would you say you are, very happy, fairly happy or not too happy".
The happiness equation takes the form of, (2004) the function f(.) rises in two steps as g increases. It is assumed that the true happiness level of the individual g(.) and thus the structure of this happiness is only known by the individual. The error term can be thought of as capturing the individual's inability to report his or her true level of happiness because of not knowing other people's reported happiness. The ordinal nature of the happiness question means an ordered probit model is used where life satisfaction takes three values ranging from 1 (not too happy these days), 2 (fairly happy these days) and 3 (very happy these days).
We situate religion amidst a standard set of determinants of happiness, constructed on the basis of our literature survey and the findings from our founding research projects in Bangladesh. The literature reports consistent findings across different cultures and countries, whether rich or poor. Thus, age has a U-shaped relationship with happiness and has been explained by the dynamics of changing expectations as well as a reduction in the gap between goals and achievements of individuals as they become older (Helliwell 2006) . The significance of age in determining happiness was also confirmed in our previous research in Bangladesh (Camfield et al. 2009 ), and so we included the age and the age-squared of the household head in our analysis. As our data pertains to household heads only, the sample is biased towards people in the higher age bracket.
The literature is also consistent in reporting that healthier people and those who feel healthy report higher levels of happiness, a finding which was again confirmed in our earlier research in Bangladesh (Devine et al. 2008) . We therefore created a variable of whether the head of the household suffers from chronic ill health to assess its impact on happiness. In our RANQ survey, 41% of respondents reported experiencing some sort of chronic illhealth condition. This high response level is consistent with data from Bangladesh confirming the prevalence of health related crisis and their negative impact on the socio-economic status of households (Khan et al. 2015) .
In analysing RANQ data, we found significant differences between men and women in their reported levels of happiness as well as in the substantial content of what they valued as constituting happiness (Camfield et al. 2009 ). This contrasts with Asadullah and Chaudhury's (2012) study which found that gender had no impact on happiness in Bangladesh. In our sample, 92.9% of households are headed by males and 7.1% by women. In the context of Bangladesh, the latter implies a lack of 'male guardianship' and therefore greater exposure to disadvantage and oppression both within and beyond immediate communities.
Income levels tend to positively affect happiness although this relationship is contested. Easterlin's (1974) suggestion that rising societal incomes do not result in rising subjective wellbeing finds support in individual level studies reporting a concave relationship between income and happiness consistent with the law of diminishing returns (Clark and Qizilbash 2008) . Issues of endogeneity arise in this line of reasoning however since happier people tend also to be more successful. In a recent review of Easterlin's apparent paradox, Diener et al. (2013) found that rising incomes are significantly associated with subjective well-being if they lead to more individual purchasing power, optimism and financial satisfaction. In arriving at this conclusion, the authors highlight three potential weaknesses in Easterlin's original argument: (a) he relied solely on GDP which does not reliably translate into increased household income; (b) he relied on data from a small and homogenous
number of countries; (c) overall GDP growth may mask differences in the distribution of wealth.
Our RANQ data does not have information on household income or earnings partly because in Bangladesh they are not considered reliable indicators of wealth. Instead we have developed a wealth index proxy using principal component analysis. The index combines indicators including ownership of household consumer durables, physical living conditions, literacy status, food security, ownership of bicycle and motorbike; and the ownership of jewellery. We use a group of dummies instead of the asset index score because the distribution of the index was not normal and centred on certain values. Asset Index 4 is the highest category of assets. To capture relative wealth, we also calculate a series of dummy variables that are equal to 1 if household assets are greater than the average asset index for the site the household comes from. These dummies help capture wealth inequality at the local community level. The a priori here is that the relatively wealthy will report higher happiness, a finding confirmed by Asadullah and Chaudhury (2012) .
Employment status also heavily dictates happiness with those unemployed being significantly less happy than the employed in both developed and developing countries (Clark and Oswald 1994; Kingdon and Knight 2004; Hinks and Gruen 2007) . RANQ provides information on the occupations of household heads as well as whether searching or not searching for work, to capture the (in)voluntarily nature of being out of work.
Since we are exploring whether religion as a form of social identity is correlated with happiness, we expect this variable to pick up a range of unobservable factors such as economic discrimination, status and some elements of social capital such as friendships and strong social and personal networks, not sufficiently controlled for given our data limitation. Religious group is captured by a dummy variable that takes a value of 1 if Muslim and 0 if Hindu. Given the political economy of Muslim-Hindu relations in Bangladesh, we expect Muslims to be happier than Hindus because of both unobservable factors and the greater opportunities that arise from being a member of the majority group.
Our asset index and measure of relative wealth helps us control for any economic gains of belonging to the majority religion. The RANQ data allows us to test for social capital as represented by (1) connection to government and (2) connection to the local community. Putnam (2000) focussed on the impact social capital such as trust in others and belonging to a group or organisation had on the individual and on the local community. By controlling for political and social connections we can observe whether belonging to a particular religion and having these connections are capturing similar or identical social capital effects on life satisfaction. This is a sensible strategy since we can test whether being in a religious group is correlated with political connections something that is highly likely in a country where one religion dominates. If these are correlated then we can conclude that being a Muslim opens up connections that can be beneficial to the individual and to the group, but which is not open to Hindus and other minority religions.
In our RANQ sample, 18.7% of households claimed to have a connection to either local or national government. Of these the majority referred to connections with low government positions at village level (6.5%), with just 0.9% relating to higher level positions. 1.4% of households claimed to have had a connection to high government positions in the past. Moreover, just 11.4% of households reported being members of local groups, and the majority of these (7.8%) refer to village based groups. In the vast majority of cases, this reflects membership of a Non-Governmental Organisation (NGOs) which in Bangladesh deliver core social services to millions of citizens throughout the country.
The literature reports a mostly positive association between location and wellbeing (Oswald and Wu 2009 ). However the relationship is not always an obvious one. For example after controlling for several individual characteristics in their study, Ballas and Tramer (2012) report that 'people' and not 'place' determines happiness in the UK. If place has any impact, it is at a very localised and familiar level. This is a relevant finding for our study as local communities in Bangladesh are often the primary source of informal support for individuals and also the primary point of access to higher level organisations or institutions (Devine 2006 ). As our data was collected from six different sites, in our analysis we introduce site dummies using Shantipur as the reference site to account for the 'place' effects on wellbeing.
We regress happiness onto the variables that we have described. Formally this is represented by where the self-reported happiness (H i ) of the head of household is determined by household assets (Assets i ), relative household assets (Relative Assets i ), whether a Muslim or not (1 if Muslim and 0 if Hindu), the household's political connectedness that is initially captured by a dummy variable (Connection i ), that takes a value of 1 if someone has ever held or is currently holding a position in the local or national government and 0 otherwise, the site location (Site m ) and X i is a vector of socio-economics characteristics (e.g. age, gender, health status, economic activity), ε is an error term.
We do not claim causation from our estimations since we cannot control for unobservable individual and household heterogeneity and we interpret our results as correlations. scores of 2.10 3 while 27.5 and 31.7% of respondents in our two most remote sites, Telkupigaon and Shantipur, are not too happy. This appears to confirm the hypothesis underpinning our site selection, i.e. that distance to urban centres impacts upon people's happiness. That there is little difference between respondents from Baniknagar and Aloknagar suggests that distance to Dhaka may not be significant. The most likely explanation here is that the construction of a 930 m bridge across the Meghna river has substantially improved communication and traffic between Dinajpur and Dhaka. As such, Baniknagar is now very well connected to the capital city.
Descriptive Statistics
The majority of our sample is male (92.9%) and Muslim (84.8%) and Muslims have higher average happiness levels than Hindus (see Table 3 ). Just under 1/5th of households had or still have a member with a position within local, regional or national government whilst 7.8% of households are members of some village based group. The relatively low share of households with assets greater than the site average indicates the highly skewed nature of assets within each of the sites and a high prevalence of wealth inequality.
Results
Religion and Happiness
It is clear from Table 4 that Muslims report significantly higher levels of happiness than Hindus. For ease of interpretation we only report ordered probit average marginal effects of being very happy using the post-estimation margins command in STATA. Compared to the average person in our sample Muslims in Model 1 are 6.8% more likely to be very happy compared to Hindus. This finding contrasts with Asadullah and Chaudhury's (2012) study, which found that religion was not correlated with wellbeing. In order to test whether greater happiness is the result of identity based on religious affiliation or the result of the relative status that religion generates within a community or nation, we interact being Muslim with the different sites to reveal whether there are differences in happiness depending on where Muslims live, ceteris paribus. Model 2 indicates that Muslims in Achingaon and Baniknagar are 14.8 and 15.3% more likely to be very happy relative to Hindus. Being Muslim in itself now does not significantly correlate with happiness. Instead given that Achingaon and Baniknagar have the highest proportion of Muslims in any of the six locations in our sample and given we control for absolute and relative wealth, age, subjective health, site and economic activity, our findings suggest that Muslims are significantly happier when residing in a site with many other Muslims. This has some important resonance with Eichhorn's (2012) findings that happiness through religiosity is not intrinsic but derived from the context in which people find themselves. In other words, people are not happier because they are individually more religious but because they live in a country, context or environment where other people are religious.
While Eichorn's conclusion is based on an analysis contrasting societies that are secular with others that are more religious, our research allows us to explore a context with a pattern of dominant and subordinate religious groups within the same society. The significance of being a member of a dominant or subordinate group is revealed in previous research by Gupta et al. (2013) carried out in Bangladesh and West Bengal. Their research found that in both locations the minority groups (Hindus in Bangladesh and Muslims in West Bengal) exhibit significant in-group bias with respect to trustworthiness and the majority groups exhibit out-group bias. Furthermore minority groups in both locations show out-group discrimination in trust behaviour, indicating a fear of the power of the majority around them. Notwithstanding this, the authors argue that the minority groups are the beneficiaries in both countries given the lack of out-group discrimination of the majority and the in-group bias of the minority. This last conclusion is challenged by an earlier study looking at intergroup attributions and majority-minority group dynamics in Bangladesh (Islam and Hewstone 1993) . The study examined the reaction of 58 Hindu and 59 Muslim students from the North West of the country to three short narratives describing a situation involving a Hindu or a Muslim actor behaving toward another subject in a positive or negative manner. They found in-group favouring among members of both minority and majority groups but especially in the latter. Moreover, they found "blatant out-group-derogating attributions" among members of the majority group (Islam and Hewstone 1993: 948) .
Socio-economic, Wealth, Economic Activity, Location and Happiness
As found in previous cross-sectional work happiness is U-shaped in relation to age consistent with expectations and aspirations tending towards accepting your lot in life. 4 Those may have lower happiness level because of a lack of male representatives who can act as their guardians and voice in male dominated local communities, markets, bureaucracies, political bodies, and service providers such as hospitals and schools. The wealthiest households (Asset Index 4) are 9.5% more likely to report being very happy relative to the reference group (Asset Index 3) but those in the poorer categories are not significantly less happy. In contrast again to Asadullah and Chaudhury (2012) , our findings suggest that relative wealth is more important than absolute wealth. We capture this relativity at the site level with the not unreasonable assumption that this is where wealth comparisons are more likely to be made. Households in the richest site of Baniknagar with above average wealth are 12.9% more likely to report being very happy compared to those with below average site wealth. In the least wealthy sites there is no significant difference in reported happiness between those above or below average wealth. This suggests that when a certain level of wealth is reached, the relative position of household wealth becomes important for happiness, even though this level is by international standards, still quite low. The site dummies indicate that there are significant differences in happiness levels between sites indicating unobservable characteristics.
Heads of households who are farmers, agricultural labourers, transport workers or artisans report significantly lower probabilities of being very happy relative to professional workers. These findings indicate that employment picks up other wellbeing dimensions besides income since we have controlled for absolute wealth. In Bangladesh employment is fundamentally associated with status and reputation. In our qualitative fieldwork we found across all sites that parents who had sent their children to school did not want them to be agricultural labourers since this was work for illiterate people (oshikkhitto). We also observed that educated young men preferred to remain unemployed than work on farms because they felt agricultural work would bring them and their families a bad reputation (durnam). These younger workers are prominent amongst the searching unemployed whose happiness is not significantly different from that of professional workers. The nonsearching unemployed however are 14.7% less likely to report being very happy.
Qualitative Evidence of Religion and Happiness
Above we argued that Muslims reported higher levels of happiness than Hindus but that happiness correlates more with Muslims residing in sites with other Muslims (group membership) rather than with simply being Muslim (religious affiliation). As indicated earlier, the word for religion in Bangladesh (dharma) picks up on religious affiliation but also on how affiliation interacts with other cultural, social and political dynamics. The two dimensions of religion are inseparable, and this we argue, helps shed light on discussions about religious affiliation and majority/minority group dynamics. Below we summarise two cases from two of our research sites, which offer insights into both dimensions of dharma.
In Shantipur there is a large Muslim majority (75%) and a significant Hindu minority (22%). In recounting the history of the community, respondents across the religious spectrum told us that until the time of Liberation (1971) most of the Hindu families were landowners, with some owning large plots of agricultural land. Today instead all the Hindu households are functionally landless, having had their lands taken off them by force, and now reside in the geographically less favourable land of the village. Their sense of fear is lived out in everyday experiences of discrimination and exploitation: they get paid less than other day labourers; they are often not paid on time; they are blamed for trouble in the village; they are ordered to carry out demeaning work like cleaning latrines; they are prevented from practising their religion; they are routinely accused of drinking alcohol and having illicit sexual relations. They are also routinely excluded from accessing core welfare services. During our time in the village for example, not a single member of a Hindu household was in receipt of any of the social protection benefits distributed by government despite the fact that the Hindus were clearly among the poorest in the village. In an interview with a local government official, one of the authors (Devine) asked why Hindus were never on the list of those to receive government welfare support. The official's response was that it made less sense to give resources to Hindus because they all wanted to escape to India anyway. In his words: "government helps all citizens but they (Hindus) are always looking over the border. They are not real citizens. They do not love this country". Meanwhile in the village, one Hindu reflected on the precariousness of their position: "It is good that we have some Santals in our community", he said, "it means someone else shares our bad fortune".
5
In Achingaon there are no religious minority groups. The Hindus all left around Independence in 1971. Residents of Achingaon commonly report that their community is peaceful and older residents in particular recall less harmonious times when Hindus resided in the village. This narrative of peace and harmony however sat cumbersomely with our observations of tension and division in Achingaon, caused by intense and occasionally violent break-ups of traditional community groups into smaller factions (Devine and White 2013) . Indeed of all our research sites, Achingaon was the least peaceful. Although the village has around 250 households and is therefore relatively small, it has a total of eight mosques all served by a different imam (Islamic worship leader). Each mosque represents a samaj or community within the village. As little as two generations ago, there were four samajes in the village and now the number has grown to nine with the most recent one trying to build its own mosque. Since the departure of the Hindus, the pace with which new samajes have been created, has increased. The creation of a new samaj is inevitably triggered by power struggles within the village. We observed the embryonic stages of the creation of the ninth samaj (Devine and White 2013) . The case is typical and demonstrates a pattern in which emerging leaders within an existing samaj become rivals to the existing leadership, and then need to convince enough people to break away and join them in a separate samaj. In the case of the ninth samaj, the traditional leader owned large plots of land and gave labouring jobs to samaj members in return for their loyalty. However the leader was accused by younger rivals of not caring enough for the samaj members. On the basis of their connections with external political or business leaders with access to resources and goods, these younger rivals began to offer access to services as a means of building up an alternative power base in the village. Villagers were forced to decide whether to invest their loyalties in the traditional leader who offered seasonal employment but with diminishing economic and political resources, and emerging leaders with access to those with more financial power and political clout. As a result, samaj allegiances broke up with neighbour pitted against neighbour, relative against relative, brother against brother. The increased fragmentation of the community was widely seen as a negative development by community members in that it created divisions, caused tension and was described to us as 'going against our religion' (dharma). The legitimacy of the ninth samaj depended on building a mosque since this signalled a place of unity and support, separate from the other unities in the village. One elderly member of the ninth samaj told us: "we don't pray in the mosques of the other samajes. We go outside. Members of mosques help each other but don't help outsiders. They don't want us in their mosques. What matters here is being in the most powerful group, then you are always right. If you are in the weakest group, you are left out".
What lessons can we draw from the two cases? On the one hand, the case of Shantipur demonstrates how Hindus face constant discrimination and oppression, and how their life chances are constrained on account of their religious affiliation. This is consistent with reports from elsewhere in Bangladesh highlighting the levels of vulnerability, marginalisation and violence faced by religious minority or subordinated groups (Benkin 2015) . In Shantipur, our case demonstrates that religious affiliation has come to reinforce boundaries that legitimise and sharpen relations of inequality. Those boundaries are marked by social, political and economic exclusion and discrimination. Ironically, the observations about Shantipur are mirrored in Achingaon where there are no religious minorities. Here again we observe internal struggles, marked by religious symbols and boundaries notably in mosque construction, membership and participation but also in choices around who to help and support within the village. Membership of majority groups in both sites are related to power dynamics which directly impact upon wellbeing opportunities. This highlights the significance of relations and connectedness for wellbeing and happiness.
Robustness Checks
In line with understanding whether social capital, measured here by political connectedness and membership of groups, can partly explain why Muslims are happier than Hindus we run Model 1 again and include a number of different measures of being politically connected. We initially capture political connectedness by a composite term that considers whether individuals have had or still have a family member with a role in local or national government. Table 5 , Model I shows that political connectedness correlates with higher levels of happiness, and that those with such connections are 4.2% more likely to report being very happy than those without the same connections. We observe too that Muslims remain significantly happier than Hindus although the size of coefficient declines slightly. We interpret this as meaning being a Muslim in and of itself correlates with greater happiness and that there is little evidence that being a Muslim and being politically connected are capturing the effects of similar or identical social capital on happiness. When we control for individual parts of the composite variable in Model II, there is evidence that marginal effects increase depending on whether government connections are at a low, middle or high level though only two categories are statistically significant 6 and the coefficient for Muslims does not significantly change. These two statistically significant categories underline the significance of having connections with someone who has held a formal political position as opposed to an informal position. Moreover it is interesting to note that the statistically significant political connection today is located between district and national levels. This reflects broader political economy changes in Bangladesh which has seen power move progressively away from local village based elites to actors with connections to central or national political bodies-a shift that was reflected very well in the emergence of the ninth samaj in Achingaon.
When we include membership of different groups in the model we find that membership of non-governmental groups (NGOs) is associated with higher happiness scores with no impact on Muslims being happier than Hindus, and that this result is robust when including political connections (Model IV). This is entirely consistent with our analysis of the significance of externally facing connections. Unlike local village based organisations that are formed around kinship ties and loyalties and involve low level reciprocal exchanges, NGOs provide access to external resources and services; support the development of higher level reciprocal exchanges; and also open up connections between NGO members and formal government officials and offices.
A further robustness check is to test whether our results in Table 5 are nationally representative by estimating happiness equations for each of the six sites. The results are reported in Table 6 .
Being Muslim in Baniknagar and Telkupigaon correlates with a greater likelihood of being very happy. Whilst 91 and 83% of the samples in Baniknagar and Telkupigaon are Muslims respectively, that we do not find similar results in Bichittropur and Shantipur indicates the need for caution in saying Muslims are happier when living in high density Muslim locations. In four of the six sites having a family member who is a member of an NGO significantly increases the likelihood of being 'very happy'. Only in the most remote and rural site of Telkupigaon is membership of a village organisation economically and significantly correlated with happiness. It is not surprising that the most remote site of our six locations is the one where village based organisations may be significant as it is likely to be the site that is most disconnected from the social, economic and political centres of power. When there are few or no options to access these external centres, local connections matter much more. Table 6 also highlights that direct government connections are only economically and statistically important for happiness in Aloknagar, the most urban of our six sites and the closest to Dhaka the capital city and that Muslims are not significantly happier than Hindus in this site. When we run the model without direct government connections the finding of no impact of religion on happiness holds, indicating that being a Muslim and being politically connected are not correlated.
Conclusion
This paper contributes to the literature on the determinants of happiness, and the extent and ways in which religion affects happiness in the global south. Whilst research on religion and happiness has tended to focus on individual-level aspects of wellbeing, reflecting mostly Western experiences and understandings of religion, our argument highlights more explicit structural explanations of the ways religion articulates individual happiness in Bangladesh. Our analysis suggests religion matters to wellbeing because it influences the everyday social and political processes that determine people's life chances. Incorporating a more contextualised analysis in this way highlights the importance of specific processes and mechanisms that give shape to the way religion is articulated, and to the way people then experience and assess it (Eichhorn 2012) .
Amongst standard determinants of happiness, we found proximity to major urban centres is associated with higher levels of happiness; age has a U-shaped relation with happiness as people adjust their aspirations with age and experience; and self-reported chronic illness significantly lowers happiness. Heads of households with manual or agricultural jobs report significantly lower happiness scores than professionals, even after controlling for absolute wealth. Employment categories seem to capture income effects and are likely to be associated with social status in Bangladesh. Wealth matters in explaining happiness. The wealthiest are 9.5 percentage points more likely to report being very happy compared to the reference group. However, relative wealth at the community level is more important that absolute wealth. This is particularly the case in the richest sites where those with above average wealth are significantly more likely to report being very happy compared to those with below average wealth. Nonetheless in the least wealthy site, the difference between the wealthiest and poorest seems to matter less suggesting inequality becomes significant after a certain level of wealth. Finally, we found that male household heads report higher levels of happiness that females. Building on our qualitative work, we argue that the differences between males and females reflect the strength of patriarchy in influencing livelihood options and wellbeing aspirations. However it is important to note that our survey questionnaire gathers information on household heads and not all members of the household. As such, females are underrepresented in our data and those that are included are certainly not representative of the population of Bangladeshi women. This limitation in our data points to a need for further research into how religion figures in the happiness of women in Bangladesh. Our key finding is that religious identity is a significant determinant of happiness in Bangladesh even after controlling for other variables of age, health, location, occupation, absolute and relative wealth and economic activity. Muslim household heads report significantly higher levels of happiness than Hindus. Importantly, levels of happiness of Muslims are significantly higher in sites with the highest proportion of Muslims population. These are important findings that extend Eichhorn's (2012) invitation to investigate links between religion and happiness in different groups or denominations within society, and assess the impact of the differences on happiness. Our analysis of both Muslim and Hindu respondents supports the argument that happiness through religiosity is not derived from religion per se but from belonging to the dominant or subordinate group. This membership is crucial to both out-group and in-group relational dynamics and trust. This relational and very practical aspect lies at the heart of an understanding of religion as dharma.
Social relationships matter when considering wellbeing in Bangladesh. We found higher reported levels of happiness among those with a family member having a role in government especially if the connection is to someone in central government as opposed to local government; among those with connections with someone who used to work for government; and among those with connections to NGOs via membership. These connections and relations highlight the ongoing but changing significance of the political economy of access to resources and life enhancing opportunities in Bangladesh. This political economy sits firmly on an in-group/out-group dynamic which can not be separated from the everyday experience of dharma.
